











Are There Greek Rephaim? 
On the Etymology of Greek Meropes and Titanes ! 


Amar Annus, Tartu 


In my paper I will deal with a very difficult and complex subject matter, and 
therefore it seems the best to outline my basic points directly at the outset. Thus 
my derivations *rp' » Greek merop(e)s and ditanu> Greek titánes rest on the 
following grounds: 


1.1. The absence of any convincing etymologies for the Greek words meropes 
and titánes. 

1.2. The presence of the West-Semitic word7mrp’ “healer” in the name of the 
Greek island Kós - Akis/Meropié (Astour 1965). 

1.3. The Greek word merops can be demonstrated to have the meaning “healer, 
healing” in some parts of the Greek tradition. 

1.4. Such a meaning of the Greek meropes and its appearance in the epic 
formula meropes anthrópoi can only be fully explained and understood 
against the background of the Ugaritic and Biblical Rephaim. 

2.1. Ugaritic qbs dtn and rpi ars are parallel expressions and both denote (the 
clan of the) “royal ancestors” and “(mythical) warriors” (cf. da-at-nu = qar- 
ra-[du] in CT 18, 7). 

2.2. Both can be historically considered as Sutean sub-clans (cf. di-ta-nu = su- 
tu-u/&á and ti-id-nu - a-mur-[ru] in malku — sarru I, 235 and VIII, 122). 

2.3. The "last king of the Rephaim", Og in the Hebrew Bible, is paralleled both 
by ‘Rpu, king of Eternity’ in Ugarit and by the legendary Boeotian king 
Ogygos in Greek (Noegel 1998), who is occasionally called “the king of 
Titans” in some parts of the Greek tradition. The first ruler of Cos and 
eponymous ancestor of meropes was comparably named Merops. 

2.4. The chain of equations WS diténu = Sumerian (gud-)alim > Akkadian 
kusarikku can be safely established and logographic writing for the last word 
GUD.DUMU.‘UTU “Bison-son of the Sun” can only be fully understood in 
comparison to the solar associations of the Greek words Titan, Titanes and 
Tithonos. 





1 The author is indebted to prof. dr. Jaan Puhvel for the indispensable aid he gave to me 
while writing this essay, and to the participants of the Seminary for Semitics at the 
University of Helsinki (prof. T. Harviainen) as well as to other scholars, who have read 


mu nooner and fram wham Í have cained a Int 








14 A. Annus [UF 31 


The etymology of the early Greek term merops is not sufficiently clear. The 
notion that it is a compound adjective derived from uet(pouou Ow or from 
the gloss of Hesychios 6 iv geuepuouévnv Exov civ Óxa (“one 
dividing the voice"), include only secondary folk-etymologies. This paper tries 
to show a West-Semitic origin for this word. 

Michael Astour has shown that Meropié, the second name of the Greek 
island of Cos (1965: 245), Merops, the oldest mythical king of the island and 
parallel names Akis // Merop(i)é, the parallel names of the island of Siphnos, 
derive their names from West-Semitic m‘rappé’ “healer” (ibid.: 247). 

Astour explains the myth preserved by Antoninus Liberalis (in Metopop- 
$óosov Xvovoroyf| 15.): 


“the oldest king of the island [Cos] was Merops; after the sudden death of 
his wife, the nymph Echemeia, slain by Artemis, he attempted suicide, but 
was changed by Hera into an eagle, and placed in the sky as the con- 
stellation Aquila. .... His son Eumelos and the three children of the latter 
worshipped only the Earth and did not recognize any other gods; they 
insulted Hermes, Athena and Artemis, who visited them, and were therefore 
changed into birds. Worshiping the Earth alone is an obvious relic of the 
chthonic nature of the entire Meropid family" (Astour 1965: 247). 


Eumelos was changed into vuktkópag KaKéyyeAos (‘evil-portent 
owl", with which LXX translates Hebrew kos. (cf. Horap., IL, 25: Nyktikorax 
betokens death; for it suddenly descends on the broad of crows at night-time, 
even as death strikes suddenly. ?) 

The Babylonian Semitic tradition of ominous birds (eagle, falcon, owl) 
which was also part of the magico-medical practice, had according to Astour 
penetrated into Greece. The word merop(o)s already occurs on a Mycenaean 
tablet, as the personal name Marapijo on KN Dd 1296B (PN Mapé&uoc?) 
shows ?. The attitude toward Babylonian e&Sepu-owl “was dual: like the spirits 
of the dead, whom the owl personifies, it is considered both a giver of 
abundance and an object of fright” (Astour 1965: 244). 

In the ancient Greek epic tradition one finds the designation MtAntoc te 
Kóoc ve xóAw uepózov é&vOpórov (Hymn. Hom. Ap. 42) so applied 
to the 'earthborn' original inhabitants of Cos and Miletus, whose eponymic 
ancestor was the king Merops. These Meropes are “yokels” of the earth, like the 
“bee-eaters” of the same name, and without any relation to the Olympians, who 





> vuKktiKOpak Oavatov onpaiver Ghdvw yap ÈNÉpPXETAL rolg 


veocoolg vv  kopovov KAT TŞ vókvac, > Oo 06voaroc  &$vo 
Én£pevau. 


> The personal theophoric names containing the root rp’ is attested already in Ebla, see 
Tete n To Theora A Fhia led TI (aon? 1081 O06 (Su-mi-ra-pa — WS Smrp’). 
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are dwelling on the earth (Papathomopoulos 1968: 104) *. 

Cos' first ruler was a healer by name ?. Similarly the Hebrew r'phaím and 
Ugaritic rpum are kings of yore and the ghosts of the Netherworld. As in the 
case of Hebrew Rephaim: 


"Their name puzzled scholars; they could see no relationship between 
spirits of the dead and the notion of medicine, implicated in the root of their 
name raphá' “to heal,” whence rophé’ “physician.” There were proposals 
to derive their name from the root raphá "to be weak, to go down,” which 
was believed to indicate the weakness and immateriality of the shadows in 
Hades. But there is no need to distort the root, depriving it of its radical 
aleph. Those who are amazed by the etymology of Rephaim from rapha’ 
simply do not understand the organic association between the notions of the 
Nether World - the chthonic cycle - and of healing, i.e. granting health, 
strength, fertility, and fecundity” (Astour 1965: 233-34). 


There exists an alternative tradition, which assigns the parental rights of 
Machaon not to Asclepius, to the healer-god of Greeks, but to a certain Merops 
(Schol. Il. 4,195: Méxawv de ottog ti6g AoKAymiov Kat Apot- 
vons 7| Kopovíóoc, xarà de tivag “Hmdvys tis Méponos 
(Dindorfius 1875: 179)). Merops as a bird-name (today named Merops apiaster 
by zoologists and pépow by Greeks or “bee-eater”), occurs even in the form 
Meponas (ApKotdiog Meponéc) as personal name in Sicily: “Da gr. 
tardo (I-II sec.) uépow “gruccione (uccello)* (Caracausi 1990: 376). This seems 
to share again the Ugaritic conception of rpum: 


“The common ancient Near Eastern conception of the spirits of the dead 
taking the physical form of birds is also attested in the literature of Ugarit. 
The rpum are described as fluttering (ndd); they are startled like birds (ndd 
D-stem). Apparently they were believed to come like birds to the holy place 
to enter the company of the gods.” (Spronk 1986: 167.) 


So they are represented as birds. And rpum “arrive on threshing-floors and 
plantations. It is also an indication of the rpum being described as birds: they 
come to place where they can feed.” (ibid: 168.) And they can also be called 
“kite” (diy; KTU 1.108:8, (ibid: 196)). And quite similarly changed Aristophanes 
in his comedy “Birds” all giants into birds. 





^ "Cés Méropes sont des “culs-terreux,” tournés vers Ja terre, comme les guépiers du 
méme nom.... et sans rapports avec les Olympiens qui sont au-dessus de la terre.” 


> Forbes 1990: 236: “What is clear is that he is not primarily a bird hero in the sense of 
someone invented to explain a particular bird... It would therefore be possible for one 
bird to be substituted for another or even for the apparent meaning of his name [=bee- 
eater] to be ignorant altogether.” 
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We can now summarize the typological similarities between the West- 
Semitic conception of Rephaim and the Greek epic formula meropes anthrópoi. 
Meropes have been supposed to be the original inhabitants of Cos and Miletus, 
as Rephaim refer in the Hebrew Bible to a race of Canaanite giants who 
inhabited the land before the Israelites; the same is the case with Ugaritic rpum. 
According to Alexander Polyhistor (preserved in Eusebius Praep. Ev. IX 17,2) 
the founders of the city Babylon and it's first inhabitants were giants who 
survived the flood and subsequently lived in the tower. But when the ‘energy' 
of the God was withdrawn from them, the giants started to live on the Earth in 
‘diaspora’. ° ] 

The Ugaritic conception of rpum may seem very unsystematic to us, and for 
the sake of clarity I offer Spronk's summary (1986: 195), only omitting the 
indications to the texts: “we may conclude that rpum is a name for the deified 
royal ancestors who are called up from the netherworld, where they live like 
shades. They are revivified with Baal to take part in the New Year Festival 
celebrating Baal's return to life. Therefore, Baal can be called first of the rpum." 
(Spronk 1986: 195.) This shows that rpu b‘I in Ugarit and b‘I mrp’ (CIS I, 41) 
on the Phoenician inscription from Cyprus are only variant names of the same 
deity i.e. distant members of the same tradition. The Greek hero Bellerophon 
(from Semitic b‘l rp’n) may also belong to this tradition (see Astour 1965: 
254ff.). 


“As rpum the deified dead appear as warriors, but more important seems to 
be their help as healers and in securing the welfare of the city. They possess 
healing power like the rpu par excellence, Baal, who healed, i.e. revived 
them. This power, which can also be given to the living king, is the power 
to overcome death.” (Spronk 1986: 195.) 


So the living ruler could also be counted among the rpum (ibid.: 196). This 
is at least consistent with the Homeric description of meropes anthrópoi, which 
appears 9 times in Iliad (1: 250; 2: 285; 3: 402; 9: 340; 11: 28; 18: 288. 342. 
490; 20: 217) and only twice in Odysseus (20: 49.132). For example, in the 
speech of Nestor (Il. 1: 250), who 


“by now had outlived two generations of meropes anthrépoi, .. and still 
ruled the third. Men like those I have not seen again, nor shall: Peirithous, 


é Eusebius, Praeparatio evangelica YX, 17,2: Eùnóàsuoçs 8&8 &v v mept 
‘loviatwv tho '"'Acoovpíac noi, mxóXAw BapvAdva npõtov 
wiv  xrio00f|vau  OiaooÜ0évvov £k  voO KataKkAvopod civar de 
avtots ytyavtas, oixkodopetv 8% tov ióvopoó6uevov 
xópyov. Ileoóvvog è tobttov wad tho tod BDeob Evepyerac 
tovg ylyavtas S:acnmapfhvar «at? SAnv vv  yfjv. Surviving the 
flood may also be the connecting point between Biblical Japeth (Gen. 9: 18-19) and the 
Greek Titan lanetos (cf. West 1997: 289-90). 
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the Lord Marshal Dryas, Caeneus, Exadius, Polyphemus, Theseus, Aegeus, 
a man like immortal gods. J speak of champions among men, who fought 
with champions, with wild things of the mountains, great centaurs whom 
they broke and overpowered...” (translation by R.Fitzgerald, my italics.) 


In the Ugaritic texts the standard parallel to rpum is ilnym, “divine ones,” 
in the epics of Aght the main figure Dnil is called mt rpi, which is exact match 
with the Greek plural meropes anthrépoi. The Standard epitheton Dnil mt rpi | 
&zr mt hrnmy, “Danel, the man of healing, the hero, man of Arnmy,” can be 
connected with a place name Arnm in Lebanon (Spronk 1986: 168). But it 


"is also possible to connect Arnm with the mountain Hermon, because in a 
paraphrase of Gen 6: 1-4 the Ethiopic book of I Enoch 6: 5-7 speaks of a 
certain Danel (cf. Ugaritic Dnil) as one of the fallen angels who descended 
from heaven to the mountain Hermon to generate the giants. In the Old 
Testament some of these giants are called Rephaim. It may be assumed that 
this tradition in I Enoch has its roots in ancient Canaanite religion and that 
this origin led to a deliberate misreading of *hrnm (cf. Hrmwn in Amos 4:3) 
connecting it with hrm, “ban”.” (Spronk 1986: 169.) 


This hypothesis seems reasonable and can be supported by Deut. 3: 8-9 that 
informs of the territories belonging to king Og, the last king of the Rephaim. 
The mount Hermon is included there and from the Hebrew Bible we know of 
Baal Hermon (Jud. 3: 3; 1 Chr. 5: 23) who was worshipped on the mountain. Og 
is associated with Mount Hermon and “Og's demise is expicitly called a “ban” 
— hrm, in Deut. 3: 6-7 (Noegel 1998: 418). In Ugarit there exists a reference to 
an Og and “to a Rpu who was King of Eternity and who, like Og of Bashan, 
lived in Ashteroth and Edrei” in list of names (ibid: 416). 

Greek Titans are also supposed to have their origin in the mountain 
Othrys ’ in Thessaly (Theog. 632). This mountain occurs also in Hellanicus' 
account of the Deucalion-myth (West 1997: 490). Deucalion and his wife Pyrrha 
were flood survivors, who subsequently generated a new human race from 
stones. The name of the mountain varies in the Greek sources, but one tradition 
has also the name Othrys. 


“Since these repa’im consisted of kings and nobles who fought from horse- 
drawn chariots, it is only natural that they were remembered as gigantic in 
stature - a view which might have been reinforced by speculations on the 
origins of megalithic structures. The biblical tradition would only have gone 
off the track when the socio-military category was erroneously thought to 


” The etymology is unclear. Cf. gloss of Hesychios: ó0puoev: tpaxb, LAdSec, 
daob, Kpnud@dec, which as adjective can mean “rugged, rough, harsh, savage, 
turbid, hoarse” and can have a pejorative connotation as well. 
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represent an ethnic group. ... it is altogether possible, that the statement that 
Og, King of Bashan, was among the last of the r“pa’im (Josh. 12:4; 13: 12; 
Deut. 3: 11. 13) is historically correct. This item of traditional lore, along 
with other similar memories which have not been preserved, probably stands 
at the very beginning of the development which led to the understanding of 
r‘pa’im as an ethnic term.” (L'Heureux 1974: 273.) 


One can, however, only with difficulty differentiate between an ancient race 
of giants, spirits of the ancestors, and a small ethnos. There exist equations ti-id- 
nu - su-tu-ufá and ti-id-nu = a-mur-[ru] in the lexical list malku = Sarru 
(Lipiáski 1978: 108). I disagree with the view that "these equations seemingly 
mean that the names in question refer to tribal groups from the same area." 
(Lipiáski 1978: 108-8.) I would "translate" these equations "fidnu is ap- 
proximately the same as suf?" M. Heltzer in his study on the Suteans has 
indicated many points in which Ugaritic rpum and din seem to be close to the 
Suteans (Heltzer 1981: 47) ° 


“In the early Old Babylonian they were known in southern Mesopotamia as 
warriors and robbers. They also appeared as prisoners of war and slaves. In 
the late Old Babylonian period, the Suteans were connected with royal 
military service, mainly in Sippar, as well as with the service of the cloister- 
gágum, and various other occupations.... Later still, to the fall of Assyria at 
the end of the 7" century B.C., the term Sutean became a historical term 
designating nomadic warriors and tribesmen" (Heltzer 1981: 99). 
Akkadographically it occurs in the Hittite texts as ERIN MES SU-TI (= 
Hittite Jatti), simply denoting (nomad) tribal warriors (Heltzer 1981: 85- 86). The 
Egyptian term Swtw (may be cognate for Egyptian Sty.w), which occurs in the 
execration texts, “refers to a large tract of central and northern Transjordan (the 
later Bashan!) in the first two centuries of the second millennium B.C.E.” 
(Margalit 1989: 338.) 
After the Mari period we must look for Suteans in Northern Syria (Heltzer 
1981: 51). And they are known from the Num 24: 17, where Bileam mentions 
Suteans in Transjordan as “sons of Shet” in the confines of Moab (ibid: 83). 





* Michael Heltzer wants to link Rabbeans from OB Mari with Ugaritic rpum in KTU 1. 
15.111 and KTU 1.161 (1981: 47). This would result in inconsistency in comparing 
Ugaritic and Biblical Rephaim, and therefore I estimate the real connection of Rabbeans 
with rpum only as a case of 'folk-etymology'. 


? ft is interesting to note here only in passing that the “sons of Shet” were considered by 
Qumran community as wicked enemies of Davidic Messiah in later Judaism (see J. 
Collins The Scepter and the Star 1995, p. 114), like Suteans in the Akkadian Epic of Erra 
are enemies of civilized people. On the other hand, the biblical Seth was also considered 
as the ultimate ancestor of the “righteous ones” (see Klijn, Seth in Jewish, Christian and 
Gnostic Literature. SNT 46. Leiden 1977). I believe that this polemic lies behind the 
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15" century inscription of the king Idrimi of Alalah refers to “the land of the 
Sutu warriors" (ERÍN.MES Su-tu-u*), “situated on the western fringes of the 
desert between Emar (Meskene) and Canaan” (Margalit 1989: 339). 

In Ugaritic literature Suteans are mentioned in the epic of Aqhatu, where the 
antagonist of the mt rpi Dnil is a nomadic Ytpn, mhr St — “warrior of the Sut, 
Sutean warrior.” (Margalit 1989: 337-40) We have already observed the close 
relationship between the birds and Rephaim, and this fact helps us to explain, 
why Ytpn is chosen and transformed into 'falcon' (n3r) or 'kite' (diy) (KTU 
1.18:IV: 16ff; cf. KTU 1.108: 8) for killing Aqhatu by Anat. It is true, that for 
“killing mortals she [Anat] has more effective alternatives” (Margalit 1989: 336). 
The transformation of a Sutean warrior into a falcon is not too miraculous a 
phenomenon against the background of the mythologem under discussion. 

In the epic of Keret Suteans are mentioned as dtn, spelled also as ddn 
(Heltzer 1981: 52) and it *must be understood as the Di/Tidánu tribe, a part of 
the common Amorite stock. It is even likely, that this term was used in 
Mesopotamia at the end of the 3" millennium to designate the tribes later known 
as Suteans." (ibid.) Ti/Di-tá/dá-nu(m) - most possibly "large animal; aurochs; 
strong, wild bovide" - is the “name of the eponymic tribe. Incorporated into 
Ugaritic literary texts, this tradition survived until the end of the existence of the 
kingdom”, while in 20" - 19" century in Mesopotamia it undergoes a transition 
from Ditánu to Sutá (Heltzer 1981: 3-10). After considering the passage KTU 
1.15. III, 13-15: 


mid. rm. Krt Greatly exalted be Keret 
btk rpi ars in the midst of the rpum of the earth (country) 
bphr. qbs. Dtn in the gathering of the assembly of Ditánu (ibid.) 


it may be concluded that rpi ars is the ethnic term in this text, which praises the 
king Keret, the ruler of the Ditánu- tribe (ibid.), which was the ancestral tribe 
of ruling dynasty of Ugarit. 

In KTU 1.161 rpi parallels din. It appears that rpi “are not considered as 
mere shadows of the dead, but as an ancestral body, closely related with the 
Ditánu. They are mentioned here (in KTU 1.161) as “of the country (earth)” and 
“ancient” (qdmym). So it seems likely that we have one of the ancient tribal 
names connected with the origin of the people of this kingdom.” (Heltzer 1981: 
54.) 

The only correction I have to add to Heltzer's view is that in the case of din 
and rpum we ate dealing with a mythological entity (mythically heroized 
historical unit) as well, not purely with a historical one, as can also be inferred 
from the equation of da-at-nu = qar-ra-[du] ("hero") in Cuneiform Texts 18,7. 

One more example of the same phenomenon can be taken from the Egyptian 


LXX peculiar translation of Rephaim as asébon (“wicked”) in Isa. 26: 19, cf. M.L. Brown 
UF 30 [1998], p. 151-52. 
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*Story of Sinuhe," where Sinuhe killed the Proto-Goliath of Canaan while 
dwelling with *Asiatics" (3ty.w). In Biblical tradition Goliath is a Philistine 
giant-warrior from Gath, associated also with the ambigously spelled tribe name 
yldy hrph, (in II Sam. 21: 16. 18. 20, esp. 22) or yldy hrp'ym (as in 1. Chron 20: 
4. 6. 8), whose "staff of spear was like a weaver's beam," (II Sam. 21: 19) and 
whose killer by an alternative tradition was Elhanan. 

Then it may not be overbold to assume that Greek Titanes originates from 
the name of the semi-mythological warrior-tribe (in Ugarit) tdn - mythically 
related with Rpum in the Ugarit, and once actually tied together with Biblical 
Rephaim in II Sam 5: 18.22, where we have in some manuscripts Hebrew rp’m 
rendered into LXX as Tutdévec. 

Let us consider first the equation alim = ditanu (in MSL VII, p. 124; VIII/2 
p. 18; and CT XI, pl. 32, col. iv, 12), which means “bison, bull”. Free variant 
of Sumerian alim is gud-alim, from which derives Akkadian kusarikku, the name 
of a demonic ‘bison-man'. This bison-man is for unclear reasons associated with 
the sun-god (Wiggermann 1992: 174). The head of the bison (sag-alim) is 
‘emblem of Utu' and he himself is called gud.dumu.“utu “bison-son of the Sun” 
or gud.dumu.an.na “the bison-son of heaven” (ibid.: 176). The solar connections 
of kusarikku can not be explained on the basis of Mesopotamian material. But 
if we consider the Greek word titan and its relatives (Titanes, Tithanos), we find 
numerous solar associations there as well. " Titan, a god of unknown origin, 
is often identified as Helios (=Sun) in Greek writings, and according to 
Pausanias, Titan is the brother of Helios (Wiist: 1937: 1486f.). A 5" century 
Empedokles' fragment 38D, which mentions Titév 7’ aitip odptyyov 
nept KOKAOv dstavta “Titan sky, whose circle binds all things fast" is the 
first attestation of the solar mythology of the word Titan, which tradition is 
continued by Classical Latin poetry, where the Sun is called ardens Titan or 
fervidus Titan. E. Wüst writes on the word Titan: 


"Durch die hier vorgelegten Zeugnisse wird die Ansicht, dass T[itan] schon 
früher vorkommt [i.e. before Empedokles] gestützt, ... und dass T. oft in 
Verbindung mit Helios gebracht wird." (Wüst 1937: 1485.) Cf. also Kaibel's 
opinion: *Titan muss ein ziemlich alter Name für Sonnengott gewesen sein; 
auch andere als Titanen bezeichnete Persónlichkeiten geben sich mit aller 
wünschenswerten Deutlichkeit als Hypostasen des Sonnengottes zu erkennen, 
vor allem Kronos" (ibid.: 1485). 





10 For solar references, see Ernst Wüst's articles in. Pauly's Real-Encyclopádie der 
classischen Altertumswissenschaft V1 A, 1937, s.v. Titan (cols. 1484-88), Titanes (1491- 
1509) and Tithanos (1512-19), also in the forthcoming volumes of Der Neue Pauly, 
Enzyklopädie der Antike, s.v. 

" Buripides mentions in the play Helena (382) a beautiful Mépozoc Turavida 
swatnay “Mernane Titanian dauchter”. 
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These suggestions can further be confirmed by the exegesis of Hesiod and 
Homer. So in Hesiod's Erga kai Hemerai (100ff.): 


Xpóosov uèv npóota yévoc uepós«ov &vOpárov 

àO0óvocorv noinoav Orunia ðuaT? Éyovvsc 

ot uèv £ni Kpóvov Tjoav, óv' oópavà &éupaotXsusv 

ote Ocol Ô’ ECwov aKndéa Duudv Eyovtes 

véoou Gtep te xóvov kai ófpuiov etc... 

(The race of men that immortals who dwell on Olympus made first of all 
was of gold. They were in the time of Cronos when he was king in heaven 
and they lived like gods, with carefree heart, remote from toil and mise- 


ry). 12 


H. Gese has already compared this passage to Ugaritic conception of rpum. 
There is no miserable race of “mortal men” meant here, but we have this 
chryseon genos as ““Heiler” zu bedeuten, da sie Fruchtbarkeit und Lebenskraft 
verliehen" (Gese 1970: 91). This 'golden generation' is said to have lived in the 
time of Kronos, which indicates that Titans could be meant with this race. 
They are described very much as in Ugarit - Rpim... ilnym - viz. "divine ones, 
like gods" and designated as meropes anthrópoi. Comparative examples include 
Isa. 8:19 where the “dead” (mtym) it is said, can be called by someone “gods” 
(Ihym) and Neo-Punic-Latin inscription lI(nm) "r'p'm - D(is) M(manibus) 
SAC(rum) (KAI, no. 101:1). 

L'Heureux feels a temptation to translate i/nym *as precisely “the ones of 
EI?" (L‘Heureux 1974: 268) and link it with “the observation of Philo Byblios 
preserved by Eusebius, that the word for “gods” was related to El just as Greek 
Kronioi was related to Kronos (Praeparatio Evangelica I, 10,20) (ibid.). 

In Hesiod Erga kai Hemerai 143ff. we further read: 


Zevds 68 xovr]p vpívov &XXo yévoc uepónov àvüpósov 

yáňksiov roing’ oùk &pyvpéw obðev òuotov, 

ék uehiâv, dSewdv te kat SBptCov etc... 

(Then Zeus the father made yet a third race of men, of bronze, not like the 
silver in anything out of ash made them, a terrible and fierce race.) 


We know from Greek mythology about the strong opposition between the 
giants of Zeus and the Titans of Kronos - so one ancient scholion explains the 


? ] follow M.L. West's translations from Hesiod Theogony (Oxford 1966) and Works and 
Days, (Oxford 1978). 


For the Titan(es) as the dispensers of fertility, see Wiist 1937: 1487. 
14 Praep. Ev. 110.200 ò è obdpuayor ‘HAov tob Kpóvou ’EAwety 


émekAnonoav, óc Gv Kpówov obvov fjoav ov AeyOuevor ent 
Kpóvov. 











22 A. Annus [UF 31 


line 143b: xoóc I'iyavtas KaAei - “calls them giants” (Pertusi 1959: 59). 
An anonymous epic poem Meropis (preserved fragmentarily) tells of the 
Meropes' battle against Heracles (Forbes 1990: 236). 5 Meropes parallel here 
well with giants, sons of Gaia, who were stirred up by the goddess to fight with 
the gods, after Zeus had imprisoned Titans in Tartarus. Zeus, who needed then 
aid of a mortal hero, sired with a mortal woman Heracles, as is related by 
Hesiodos and Apollodoros (cf. Noegel 1998: 424). 

The chthonic nature of Titans, similar to that of the Rephaim, can also be 
demonstrated on the basis of the Greek texts (see Wüst 1937: 1494). In Iliad 14: 
274-79 we find a very interesting passage, where Hypnos bids Hera to pray in 
the name of ou évípÜüs Ocoi Kpóvov óp$ug sóvvec (274) - "gods 
that are below with Kronos" (who had by that time already moved into Hades) 
and she “failed not to hearken, but sware as he bade and invoked by name all 
the gods below Tartarus, that are called Titans" (0so0cg d’dvoptivev 
&xóvvac  vooc  Oxovapvapítouc, oi Tuve; xoAéovvo). The 
description of Titans living in the Netherworld with Kronos, who is their king, 
closely parallel Rephaim (rpum) and Og as their king. It is of significance, that 
Greek Ogygos is also named the king of Titans in some parts of the Greek 
tradition (see below). 

One more argument is that there exist two royal genealogical lists, both in 
which the name Ditánu occurs, one found from Mesopotamia and one from 
Syria, which contain Amorite tribal names among the ancestors of the current 
kings. One of these lists “was written during the the reign of Ammi-Saduqg, the 
tenth ruler of a dynasty that ruled from the Babylon and was to be used during 
a kispu, a funerary offering to the spirits of dead ancestors.” (Whiting 1995: 
1239.) Kispu here is, of course, comparable to Ugaritic marzihu-feast, in which 
rpum are considered to reveal themselves during the ritual. 

The most recent and very important contribution to Hellenosemitical studies 
is Noegel 1998, which convincingly connects the last king of Rephaim, Og, and 
king Ogygos, the heroic deluge survivor and legendary founder of Boeotia 
(whose name has no convincing Greek etymology). The cluster of mythological 
themes and motives, surrounding both figures can be easily detected from the 

- available sources: Noegel points to the talmudic and midrashic tradition, where 
the king Og of Bashan “is recorded as having survived the deluge by sitting on 
the top of Noah's ark” (1998: 414). Both kings are considered as barbarous 
enemies of the civilized people and its chief God (Yahweh and Zeus) cf. Ps 135: 
11; Num 21: 14. Both the king Og and Ogygos have underworld connections 
and military connections are sheared as well as the theme of ‘cosmic battle’ 
(1998: 417). 

I can amend the Noegel's theory from my viewpoint as well - virtually all 
contents of the present study, figuratively speaking, are preserved in a fragment 





5 See H. Lloyd-Jones, P. Parsons (eds.) Supplementum Hellenisticum, (1983) 93, pp. 405- 
8. 
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of the first-century A.D. Greek historian Thallos: 


BfíAou tod  'Aooupíov  Baowe6oavtog; xoi Kpdvov tod 
Titavog OdAAos péuvyntat, d$óokov tov  Bfjov  mexoAsum- 
Kévat ovdv tois Tuot nzxpóg xóv Ata Kat tots otv att 
Beods  Aeyoufvouc, ~Evda noiv  'Koi “Qyvyos "qusc 
éovyev cic Taptnoodv, téte uiv tio  xópag éexeivns 
[Taptépov eyouévyns, donep ^] Akts KAnVelons, vov 
dé ’ ATTLKT|S xpooayopsuuévng Tic Qyuyos tote ntel. 

“When Bêlos was the king of Assyrians and Kronos of the Titans, Thallos 
had remembered, saying that Bêlos fought with the Titans against Zeus and 
the other gods, which were supposed to have been with him, saying as 
follows: ‘And Ogygos, having been conquered, fleed into Tartessos — this 
land [was named Tartaros] in that time, [like] now the land, which is called 
Attiké, was called then Akté, and which Ogygos ruled in that time.” 
(Müllerus 1883: 517-518.) 


It is extremly important here, that the king Ogygos is mythologically equated 
with the king of Titans, Kronos! This account of Thallos does not stand alone 
in the Greek tradition, because the Greek historian Kastor (first half of 1. century 
B.C.) also names Ogygos as one of the kings of Titans. " And, a scholion of 
Hesiod's Theogonia 806 says that “Ogygos was the first king of the gods” Thus 
it seems that the designations Rephaim/ Titanes point to the same direction, as 
in the instance of Greek Ogygos and biblical Og. 

In the present context one should remember (with Noegel 1998: 415) that 
Genesis 6: 1-4 “the heroes of old, the men of renown” are via Num 13: 33 
identified with ‘Anaqim, which in turn are closely associated with Re- 
phaim. '* In the Greek myth Ogygos is a son of Gaia Pelóre, who is a well- 
known source of destructive forces, represented by her gegeneis sons, giants and 
Titans. They all are finally locked up in the Netherworld as punishment (for 
illicite sexual acts, as thinks Noegel 1998: 415). 

The Hebrew roots rp' and rpy may well be etymologically connected, as 


15 'The restoration is based on Niebuhr's proposal (Müllerus 1883: 518). 


" [ cite here Kastor's account (from his lost book On the Kingship of Assyrians) for 
practical reasons in Jacoby's German translation (from Fragmente der Griechischen 
Historiker II B [1929], p. 1132): *Belos war kónig der Assyrer und unter ihm waren die 
Kyklopen mit blitzen und feuerflammenden strahlen dem Aramazd, dem mit den Titanen 
kampfenden im streit behilflich. Und kónige der Titanen wurden gekannt zu jener zeit; 
deren einer war Ogygos der kónig... die riesen stürzten sich auf die gótter und wurden 
zerschmettert, da hilfreiche bundesgenossen den góttern geworden waren Herakies und 
Dionds»os, welche von Titanen waren." (Jacoby's ortography.) 


"5 In Jewish exegesis, the *sons of God" in Gen 6:2 were sometimes explicitly equated 
with the “sons od Shet", see G. Stroumsa, Another Seed: Studies in Gnostic Mythology; 
Nag Hammadi Studies 24, Leiden: Brill, pp. 125-34. 
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shows the ortographical confusion of the words in the Hebrew Bible (s. e.g. in 
Ps. 60:4, Job. 5:18, Jr. 51:9, 2 Kn. 2:22), where rpy is very often in the place of 
rp’, sometimes also the other way round. Loretz argues: 


“Die Forscher nehmen mit guten Griinden an, dass die Schreibung rp’jm 
“J ahme, Kraftlose” eine Neuerung darstellt, die vom spáteren dogmatischen 
Standpunkt des Verbotes des Totenkultes aus erfolgte. Ferner kommt hinzu, 
dass die Rephaim historisiert und als Teil der Urbewólkerung des Landes 
erklárt worden sind" (Loretz 1990: 128-29). 


But this is only one possibility to explain the development. To me this 
seems an overestimation of the role of the *Deuteronomistic theology". As de 
Moor explains: 


*We know for certain that even in the days of the translators of the 
Septuaginta the original vocalization of the word rp'ym was still not 
forgotten. In two instances where rp’ym is evidently a designation of shades, 
Septuaginta has v&tvpóv [in the Prov. 14: 30 udtpdc translates marpé']. 
Because it uses the same word for Hebrew réfe’im “physician,” there is no 
room for doubt: in an earlier stages rp’ym “spirits” was read as réfe’im, in 
accordance with the ancient Canaanite tradition. But this name became 
unsuitable for the powerless spirits, and apparently equating the root rp’ 
with the root rph “to be feeble,” people began to read r“fa’im “the feeble 
ones"" (de Moor 1976: 340-41). 


To the present author it seems rather that it is originally quite the same root; 
ancient heroes/kings/giants can be “feeble” by now, although they are considered 
to be “granters of fertility” and “healers” at the same time, because of the “dead” 
having special faculties, available to them by their very condition. (cf. Greek 
Kaudvtes “the weary ones” for the dead in the passages like Il 3: 278 under 
the Oriental influences (see Puhvel 1991: 9-10) and Od 11: 476 - “phantoms of 
weary men”). This enables me to tie the Hebrew teraphim into the same 


, 





19 Quite in the same way thinks B.Margalit of the etymology of rpu: “[I]t is best rendered 
in fact ‘hero' or ‘champion’. If one insists however on the etymological explanation of 
rp’ used in this sense, one can I believe do worse than consider the following possibili- 
ty... From a basic meaning of rp’ = “mend, repair”, i.e., connect together that which is 
broken, severed etc., there develops the idea of ‘intercede on behalf of; establish liaison’. 
As divinized denizens of the Netherworld, the ancestors have more direct access to the 
gods than do their living, and therefore often sinful, descendant on Earth. The latter offer 
sacrifices and prayers; but without the intervention and mediation of the ancestors there 
is no guarantee that the identity of the earthly worshippers will be known to the gods, or 
that their case will be forcefully and persuasively taken up on their behalf in time of 
need. This appears to be the sense of the activity engaged in by DTN/Ditanu in RS 
94.977/ 1.124.” (Marealit 1989: 253-54.) 
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complex; for the latter the meaning “ancestor figurine used for necromancy” is 
also possible, as well as “household deity”. 

Now I would like to present an “anthology” of comparisons made earlier 
between the cult of the Ugaritic Rpum and the one of the Greek heroes. 


“Striking parallels to these concepts may be found in the Greek hero-cult. 
A noble and brave man, especially a famous king, could earn the title of 
Tipoc during his lifetime. But only after his death he received true divine 
status and was worshipped as Tjpog Üeóc. In my opinion it is very 
significant that these heroized ancestors, who are often depicted as men of 
unusual height, are also called tatpot, the exact equivalent of rapi’iima.” 
(de Moore 1976: 336.) 


"In mancher Hinsicht zeigen sich Berührungen zwischen diesem Rephaim- 
kult und dem griechischen Heroenkult. Man tritt mit den vorzeitlichen 
Helden in kultischem Kontakt, um ihrer Kraft teilhaftig zu werden, die 
besonders als Heilkraft, überhaupt aber als Lebenskraft, Fruchtbarkeit und 
kriegerische Kraft vorgestellt wird." (Gese 1970: 91) 


There are some striking similarities between the concepts concerning the 
Netherworld in Greece and in Ugarit. As king Danilu wants to meet his son in 
in CTA 22: B and Odysseus, the seer Teiresias in the Hades, both also encounter 
many other spirits, and the rituals themselves used are quite parallel: 


^1) The pouring of drink-offerings into a hole in the ground (Od. XI, 23 
ff., CTA 22.B. 24-26). 2) Offerings of sheep (Od XI, 35), but under normal 
circumstances also offerings of oxen and rams for the dead (Od. XI, 30.32f., 
cf. CTA 22: B 12-14). 3)A description of the souls coming up from the 
Nether World, among them many brave warriors (Od. XI, 36ff., CTA 22:B 
4-10). 4)The ghosts of the dead are compared to a flock of birds (Od. XI, 
605f., cf. CTA 22:B.11). 5)Odysseus wants to embrace his mother (Od. XI, 
204ff. cf. CTA 22:B.4; compare also XI, 391f.)” (Dijkstra, de Moor 1975: 
171-72, see also Puhvel 1991: 25). 


There is no doubt that in regard to the meropes anthrópoi, the accounts in 
Homer and Hesiod contain only the relics of the conception of ancient Rephaim. 
The second component in the formula had fossilized the meaning of the first and 
modified it. The term has undergone some “democratization,” so that in the later 
Greek epics and drama it has only the meaning "human, mortal, weak," only in 
some cases one can hear the echoes of its older meaning (see Appendix). 
Something similar also happened in the Hebrew Bible: 


“In the Bible, of course, the majority of references to the r“pa’im as shades 
are not limited to the aristocracy among the dead. The term was democratiz- 
ed in a manner which is not difficult to envisage, so that it came simply to 
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designate the shades of all who had died. To those who had thrilled at the 
ancient words *may Krt be greatly exalted among the rp'm of the earth," 
this would undoubtedly have been regarded as the ultimate indignity." 
(L'Heureux 1974: 274.) 


But at the chthonic level and especially in the cult of healer-gods, the word 
has evidently retained something of its original meaning ^healer". In the 
inscription, first published by Boechius, 


"Yavov and PAshdpwv oKedacacg tóyÓv  Enakoóe ov 
uspóxov, ol mxmóAXa  yeynüóvec GOV ovos, Tipmuóopov 
AokAfqme. (IG 2, 4533.4-7.) 

*Having shed sleep from the eyelids, hear the prayers of thy meropes, who 


with much joy propitiate thy might, gentle-minded Asklepios." 


In lines 23-25 continues: xavyAóooao yev pepónwv cveyeipate 
tx xapnóvov PapudAyea vodoov dàxooapgévov - “waken the all- 
tongued meropes from the dead, having shaken off the grievous disease." Editors 
date this inscription in the second or third century A.D. (IG: 277). 

We have attestation of the word with a very similar meaning in Lucianus' 
Hadagropodagra 50. 193. 320. The play is fashioned in Aristophanes‘ style, with 
the goddess Podagra (parodising the cult of Asklepius) and the like. Chorus in 
192-97: 


ófpuió8vus Ota, 

KkXós oóv tepóv uepónov £vonác. 

uéya. oóv kpéávoc óABuóépov IIoó&ypo 

T&v kat Auc Go zéópuke B£XAoc, 

toouéet Pactrevs EvEpwv Atiac 

(in Macleod‘s translation: “Goddess dreadful in thy wrath, Hear the cries of 
thine own priests (meropes). Prosperous Gout, how great thy power! Dread 
art thou to Jove‘s swift shaft, Fearsome thou to Ocean‘s waves and to Hades 
king below.”) 


Very possibly also in 320ff.: 


ob y&p toov paxdpwv dpyais üpáooc £o: ugpómnov, 

&c Atóc, óc Aevoc, óc IHoXXó6oc, óc ITvütov, 

fjmov, à  xóvónue  $épotc éXyqua, lloàóypoa, Kopov, 
Ehappov ... ete., 

in the passage, in which is stated ‘one is strong, but another (god) is 
stronger': “For daring boldness of meropes cannot match the wrath of 
blessed gods. Such as Zeus or Leto or Athene, or the Pythian seer. May the 
pain you bring be gentle, Universal Goddess Gout, light and mild and 
stingiless...” We can learn that meropes were not strong enough to match 


‘the wrath of blessed gods.' 
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There were some “meropes of Asklepios” as we can see. The Revised 
Supplement of Liddell-Scott Dictionary defines these meropes as “devotees in 
relation to a god” (Liddell-Scott 1996: 206). This definition seems to me too 
“careful” and I propose ‘priest of a healer-god (esp. Asklepios)' or ‘healer, 
healing spirit (of a dead person).' In certain inscriptions one may sometimes find 
very obscure usages of the word (Hansen 1989: 881, p.277): 


ota tot ugpóxov &orpov zepi Üetov apidpov, 

KóAXvuxe, Ebtuxov. KóGuoc toye nóvpa 

Ovnvóv toov, 600vc ts $épsu Aug &ufporogs atóv 

QoíBo Vivda oéðesu uvñua n£A' eiv £vapoic 

*Fatherland Cyzicus held no one of mortals like thee beyond the vast 
number of meropes stars, as many as Zeus‘s life-giving world sustains. Your 
memory among friends is thence (like) that of the Sun.” 


"Aotp@v may be a corruption of &vópóv, but this may also be a late 
reflection of the Ugaritic conception of rpum - because they can be called “star- 
gods" (ilm kbkbm) or "those-of the stars" (d kbkbm) and “those-of-heaven” 
(šmym) (Spronk 1986: 196). One may compare also Titania astra in Vergil's 
Aen. 6: 721 and ”Kaiwan (=Saturn), your star-god” in Amos 5:26, "translated" 
into LXX as Raiphan. 

From this evidence, one may plausibly suggest a Semitic origin of the Early 
Greek meropes, belonging to the same mythological sphere as the Greek Titanes, 
merops being “a warrior” and postmortem “healer”, with Titanes originally 
referring to the tribe or guild to which a warrior belongs. I think we can add 
these words, at least tentatively, to the list of the many Semitisms in the Greek 
language and in the Early Greek mentality. 


Appendix 


The 4" century B.C. Greek historian Theopompos writes in Book VIII of his 
history-work Philippica (called Thaumasia — “On the Miraculous Things”) about 
a wonderland, which lies “outwards of our cosmos” (€&@ tovtov tod 
KOouov). It is inhabited by men of very big size (totc avOadmous ðe 
tov éevtadVa SinAaolfovas tÒ wéyeBos) and most miraculous race 
of Meropes are also there having many big cities (grt). At the edge of Meropes' 
land is a place called Anostos (Of-No-Return, which immediately recalls the 
Mesopotamian conceptions of the Netherworld), similar to an abyss, which is 
neither surrounded by darkness nor by light, but covered by air, mixed by 
‘obscure green’. There are two rivers in that place that flow through it — one is 
called Passion and the other one Grief. Further Theopompos tells us of the big 
trees growing on the riverbanks and of miraculous effects of their fruits. The 
passage is as follows: 
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“To è et SDavucoidtepov xRpooetider | Mépomóácg tivac 
otto  xoaAovuuévoug avOphnoucg oiksîv nap’ attoig en 
xÓAti; mOoÀÀÓc Kal peyddag én’ £toyóávp S& tS xópac 
avutav vóxov setvat Kat ovonaceoBart *“Avootov, 
gouxévart 88 yaouatt, KatetaAnodar O8 otte rÒ 
oKotovs, obte VN d$ovóc, a£pa è Eniketotar 
éxudyjatt peutyyévov Borep@ 60 08  movagobg  mepi 
1o0tov tov  xÓxov  pstv, koi tov piv  'Hóovfj; Kasio- 
Qo xóv 68 Aónnc." (Müllerus 1885: 290.) No doubt, that this vision 
is influenced by Oriental Netherworld-fantasies! 


In some connection with Asklepios, again, one finds the word meropes in 
CIG 5974 (p. 801-802): 
A. T@ oorp AckAnzíp  oóorpa xai  xaptorfjpua Nwoufjónc 
ò watpos. Tàv nardsdg KadrdAtotav eik® tévde // soto 
Ilat&àvoz Kopov patpds an’ aptitdxov // SardérdAwv 
uepóxecow —£ufjoao osio Bonde // sónaXóápov opins pvdayo 
xoi  £&ooouévow; // «xs S'opod  voócov te kakv Codypio 
Nuwogufjóns xoi xeudv óstyuo sto owyevéov. 
B. Tọ faotrsi AockAnzip oðotpa Kat // Xaprothpra 
Niukoufjónc Xuvpvatoc vatpos. // Otov sparmoavto véov 
1ókov  EiAs(Ovicu  // èk  dAÀeóyov  xoópnc oie dakerpexdun, 
Ii} xoióv to, Iov  Aok^wué, osvo Bónņðos // x&óc Gyohp 
óyaOf|c tedEev Eas npontow 
ved Ötv c$8e Coóypia &ňsvápevos Ofjkev | ópáàó80at // 
MoAAaKL Saig Povaats vodoov // ods Bepdnwv evyns OAtynv 
86cw, ota Beolow  // Gvdpes £énuéfpiov tTOvde $Épovo: 
xépvv. 


A. To Savior Asklepios rewards and thank-offerings N. the physician, fashioning 
this lovely likeness of the divine child, son of Paean from the early-bearing mother. 
You were mindful of your meropes, Helper; a monument of dexterous skill for future 
men and likewise ransom for evil illnesses N. posited, and a token of far-reaching 
hands. 

B. To King Asklepios rewards and thank-offerings N. the physician. 

Even as the Eileithyai delivered the newborn from Phlegyas' daughter to unshorn 
Phoebus, even so, Paean Asklepios, Helper, he fashioned the likeness of your good 
hand with his skill. 

In this shrine he posited thank-offerings to be seen, many times with your counsels 
averting illness, your servant (making) a small votive gift, such as short-living men 
bring to the gods in these cases." 


Andres ephémerioi is here equated with meropes, in the context of magical 
healing. 

This all shows that my theory, presented above, can further be pursued by 
careful exegesis and present valuable supplementary information for the 
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development of the meaning and mythology of the Greek word merops. 
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The Hapiru in the Amarna Texts 
Basic Points of Controversy 


Michael C. Astour, Edwardsville 


Among the historical "firsts" revealed by the Amarna archive was the 
frequent appearance of groups of people designated, in syllabic, ha-BI-ru (which 
was at the time of the discovery and long afterward normalized habiru), and 
more commonly, in ideographic writing, SA.GAZ or a variant thereof. It was 
Hugo Winckler who almost at once perspicaciously identified the two 
writings ' — an assumption that was fully confirmed by epigraphic finds at 
Boğazköy made by the same scholar and by the subsequent gradual emergence 
of more and more pertaining material from other areas. But to this day the 
largest and the most instructive body of evidence on the so-called Habiru comes 
from the Amarna correspondence. It is, of course, not my intention to go over, 
in the very short time limit at my disposal, the whole source material and the 
full history of the Habiru problem. What I want to do now is to turn once 
again * to the basics in the century-long discussion of the definition of the 
term habiru (hapiru) and to the identity of the bearers of that appellation. 

The prima facie evidence of the Amarna letters on the Habiru ? appeared 
clear enough. Their presence and activity were reported in every area of Egyp- 
tian Syria, Phoenicica, and Palestine. They acted in large armed units which 
were not only engaged in plundering raids but were also seizing for themselves 
towns and parts of the lands under Egyptian rule. Their violent character tran- 
spired in the ideogram by which they were most often designated, SA.GAZ, 
from Akkadian Saggasu "killer, murderer." The same ideogram also stood for 
habbatu "robber" or "migrant" (two aspects of the same phenomenon). The 
Habiru acted on their own or in alliance with some of the warring petty vassals 





Author’s note. This paper, minus the notes, was read at the centenary conference of the 
discovery of Tell el-Amarna, organized by the Middle Western Branch of the American 
Oriental Society and held at the Oriental Institute of the University of Chicago in 
February 1987. The plan of publishing a volume of its proceedings has not materialized. 
In view of this, and since no relevant new material has emerged in the intervening years, 
I have now submitted the paper to the Ugarit-Forschungen exactly as it was written 
almost thirteen years ago. 


! Winckler (1895) 18-19. 


* | treated different aspects of the problem in Astour (1958); (1959); (1964); (1970) 123- 
127; and I gave a concise summary of the evidence and of my understanding of it in 
(1976). 


? I shall use the traditional spelling habiru when dealing with literature prior to 1939 or 
in direct quotations. 


